rarely made explicit the theological assumptions behind his arguments, nor did he explain the relationship of his conclusions about ministry to his larger theological project. The primary goal of these pages is to make explicit what Kilmartin left implied, to present Kilmartin's treatment of ecclesiastical office within the context of his most important contribution to the field of liturgical theology, namely, his discussion of the role of the Holy Spirit in the liturgical anamnesis.
1 This synthesis will enable an articulation of the unstated thesis guiding Kilmartin's several treatments of church office: the ministerial priesthood serves the memory of Christ. This article first summarizes Kilmartin's direct consideration of ecclesiastical office, which took shape as he strove to specify the representative nature of the ministry vis-a-vis Christ and the Church. I then consider Kilmartin's broader system according to three priesthoods: that of Christ, the faithful, and the minister. The last of these three presents an opportunity to describe several gains for a theology of priesthood drawn from Kilmartin's work. A brief conclusion points to an often-overlooked passage in Vatican IPs Presbyterorum ordinis, suggesting that Kilmartin's thought offers a fruitful and genuinely postconciliar approach to the ministerial priesthood.
REPRESENTING CHRIST AND CHURCH
Kilmartin did not plan a career in liturgical theology. As a young scholastic, he studied chemistry, destined to teach petroleum engineering to Iraqis at the Jesuit university in Baghdad. But he never made it to Iraq. After his presbyteral ordination and doctoral studies in theology, Kilmartin was called to Weston College to fill in for a fellow Jesuit and professor of sacramental theology who had suffered a sudden heart attack. This "temporary" assignment lasted for 15 years; Kilmartin later moved on to teach sacramental and liturgical theology at the University of Notre Dame and then at the Pontifical Oriental Institute in Rome. 2 When he died in 1994, Kilmartin left behind a body of work in liturgical theology notable for its attempt to integrate liturgy (lex orandi) and theological reflection (lex credendi), its dialogue with the liturgical traditions of the Eastern churches, its trinitarian approach to worship, and its creative treatment of Christian sacrifice. Only within the context of this body of work in liturgy can his contribution to a theology of priesthood be fully appreciated.
Kilmartin's theology of priesthood is often viewed through the lens of the debate over how the priest is said to act in persona Christi and in persona ecclesiae? This is appropriate, since Kilmartin dedicated several important articles to the question of how the priest represents both Christ and the Church. 4 In the course of these articles, he consistently placed the christological referent within the context of the ecclesial. For Kilmartin, 20th-century magisterial teaching had translated the axiom in persona Christi into an unqualified and direct representation of Christ by the ministerial priest-an approach that he believed failed to account adequately for the pneumatological and ecclesial dimensions of the apostolic ministry. The primary reality is not the priest, but the Church. Thus Kilmartin often repeated the observation that the ministerial priest is not a mediator between Christ and the Church; rather the role of the priest is embedded in the Christ-Church relationship. 5 Kilmartin based his argument on the category of faith, the faith of the Church. The Scholastic understanding of the minister's intention faciendi quod facit ecclesia in administering the sacraments affirms an ecclesial context. To intend "to do what the Church does" means that the minister must represent the faith of the Church in order to serve as a minister of Christ (i.e., validly administer the sacraments of Christ). "This would seem to imply that a representation of Christ by the minister takes place only through the direct representation of the faith of the Church." 6 Moreover, attention to the structure of the eucharistic prayer reveals that the account of institution-the point at which the minister's acting in persona Christi is most clearly expressed-comes within the context of the assembly's cor- porate prayer of thanksgiving, offering, and epiclesis. "The whole prayer is a sacramental word: a word of faith of the Church and form of the ritual action."
7 To view the priest as directly representing Christ, and so acting in persona Christi in an activity to which the passive community only subsequently relates itself (if at all), reduces the eucharistic celebration to a kind of sacral performance with the faithful as audience.
8 This is not the case: the priest pronounces the words of institution as representative of the faith of the Church in an act of corporate worship, and because of this he represents Christ the head of the Church.
Kilmartin did not play the priest's representation of Christ and his representation of the Church off of one another. In recognizing that the ministerial priest represents Christ and the Church, the et does not signify a disjunction, but rather a "co-ordination of magnitudes." 9 In his commentary on the Vatican's 1976 declaration on the ordination of women, Inter insigniores, Kilmartin argued that the declaration failed to distinguish clearly between the different levels of signification involved in its use of the phrase in persona Christi. He noted two different processes by which sacraments are studied. The first begins with the sensible sacramental rite itself, and then progresses toward that which the rite ultimately signifies ("what is denoted by the sensible rite also connotes a spiritual reality" 10 ); the second begins with what is ultimately signified and then reflects on the ways in which this directs the whole process of symbolization. The question of priority of representation is subsumed within this distinction between levels of signification. In other words, from the perspective of the sensible rite, "it is necessary to say that the priest first represents (denotes) the Church in its sacramental activity and secondly represents (connotes) Christ the Head of the Church." But from the perspective of what is ultimately signified, "the priest first represents (connotes) Christ the Head of the Church and secondly represents (denotes) the Church united in faith and love."
11 Consequently, the priest represents the Church because he first represents Christ, or the priest represents Christ because he first represents the Church. The difference between these two statements lies in one's prior methodological choice and in the fact of various levels of signification of sacramental rites. 12 7 "Bishop and Presbyter as Representatives of the Church and Christ" 299. 8 "Apostolic Office" 257. 9 Ibid. 250. 10 "Bishop and Presbyter as Representatives of the Church and Christ" 296. 11 Ibid. 297. 12 Kilmartin, "Sacraments as Liturgy of the Church," Theological Studies 50 (1989) 527-47, at 531. For Kilmartin, the failure of the reasoning in Inter insigniores is methodological. In providing an argument from "fittingness" against the ordination of women to the ministerial priesthood, the document accurately asserts that the priest represents Christ before he represents the Church-based on a consideration of the ultimate source of the priest's activity. But the document then applies Kilmartin's concern to allow the lex orandi to inform the lex credendi guided his own methodological choice and explains his repeated claim that the ministerial priest represents Christ because he represents the faith of the Church, of which Christ is the head. But his view is far from reducing the minister to a delegate of the community. He affirmed that the ministerial priesthood belongs to the essential structures of the Church, that it comes from Christ through the Spirit as a gift to the Church and not as a natural right, and that it is linked historically to the apostolic ministry. However, Kilmartin sought to correct an imbalance that has assumed Christ binds his presence to institutions that operate independently of the faith of the Church.
13 What Kilmartin did not spell out here-and thus what can be missed in his direct treatment of apostolic office-is his thoroughly trinitarian approach to the category of faith. When Kilmartin affirmed that the priest represents Christ because he represents the faith of the Church, more is involved than the issue of women's ordination (although Kilmartin took this question seriously). Behind his arguments for the priority of the Church's faith lie the basic convictions of Kilmartin's theological project: the role of the Spirit in the life of Jesus, the participation of humanity in the trinitarian life of God, and the place of priest and liturgical anamnesis in serving the self-gift of believers. In an effort to make explicit what Kilmartin often left implied or assumed in his arguments on apostolic office, I spell out the principles guiding his theology of ministry, treating the role of faith in the priesthood of Christ, the priesthood of all believers, and the ministerial priesthood.
THE PRIESTHOOD OF CHRIST
The key for understanding Christian priesthood is the New Testament identification of priest and victim in the person of Jesus. A proper understanding of priesthood is conditioned by a proper understanding of sacrifice-something on which Kilmartin had a great deal to say. Unlike the history-of-religions concept of sacrifice in which the victim is distinguished from the priest, Christian sacrifice can never be something that someone this notion of direct representation to the priest's act of pronouncing the words of consecration, without recognizing that here it shifts from ultimate signification to a consideration of the sensible rite. Furthermore, the Scholastic exception that the priest denotes Christ in pronouncing the institution narrative ignores both the structure of the eucharistic prayers and the epicletic character of these prayers. For Kilmartin, the eucharistic prayer as a whole denotes the action and faith of the Church, and so connotes the activity of Christ ("Bishop and Presbyter as Representatives of the Church and Christ" 296, 298-99; Letter to America on the Declaration on the Ordination of Women 178).
13 "Apostolic Office" 256.
does to something or someone else. 14 Rather, Christian sacrifice-and thus Christian priesthood in its exercise-is fundamentally an offering of self, an offering rooted in the divine self-offer. Kilmartin concluded that Christian sacrifice "is, in the first place, the self-offering of the Father in the gift of his Son, and in the second place the unique response of the Son in his humanity to the Father, and in the third place, the self-offering of believers in union with Christ by which they share in his covenant relation with the Father." 15 The self-offering response of men and women involves the free decision to accept the meaning of one's life from God's hand, a life-long movement of self-transcendence that occurs through concrete acts of love. 16 Christ's self-offering response was distinctive, the fullest possible acceptance and response to God's self-communication, an orientation progressively actualized throughout his life and realized on the cross. This sacrifice has its ground in the trinitarian life of God. And so we turn to the trinitarian theology behind Kilmartin's understanding of the priesthood of Christ. 15 The Eucharist in the West 381-82. 16 Ibid. 356. 17 The "modern average Catholic theology" of the Eucharist signified for Kilmartin the Tridentine and neo-Scholastic reduction of liturgical reflection and experience to a theology of the "moment of consecration" whose characteristics include: separation of the institution narrative from the context of the eucharistic prayer, marginalization of the communion rite, an objectification of the sacramental presence of the sacrifice of the cross, neglect of the pneumatological and epicletic dimension of liturgy, insertion of the ordained priest as mediator between Christ and Church, and a general preference for the lex credendi over the lex orandi and the second theological millennium over the first ("The Catholic Tradition of Eucharistic Theology" 431-43; The Eucharist in the West 365-68).
pneumatological balance led him, first, to adopt an ascending SpiritChristology as the basis for his presentation of the sacraments 18 and, eventually, to attempt a thoroughly trinitarian theology of liturgy. 19 In seeking a language to describe the truths about God that are revealed in the celebration of liturgy, Kilmartin came to admire and embrace David Coffey's "bestowal model" of the Trinity as a complement to the "procession model" that has dominated the Western theological tradition.
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The procession model begins with the fact of the missions of the Word and the Spirit in the economy, and then moves to conclusions about the two processions within the immanent Trinity. Grounded in the descending Logos Christology of the New Testament, this model affirms the unity of God and equality of persons. It describes the ordering of relationships among these persons: "Corresponding to the economic mission of the Word and the role of the risen Lord in the sending of the Spirit, the generation of the Word precedes the procession of the Spirit in the immanent Trinity." 21 Whether the Spirit proceeds from the Father "through the Son" or from the Father "and the Son," the guiding image is a linear procession: Father, Son, then Spirit. For Kilmartin, that model fails to clarify the purpose of the spiration of the Spirit. "The direction is toward an infinite void." 22 The model, on its own, cannot express the goal of God's self-communication, which is the return of humanity and all creation to the Father. The classical theology of exitus-reditus, which has served to account 18 If the guiding text of the procession model is John 1:14, "The Word became flesh and dwelt among us," the bestowal model turns to the beginning of the Gospel of Luke: "The Holy Spirit will come over you, and the power of the Most High will overshadow you. Therefore the child to be born will be called holy, the Son of God."
24 This text presents the Spirit not only as the consequence of Jesus' saving work, but as intimately involved in this work, from the very beginning of the Incarnation. For Kilmartin, the ascending Christology of the Synoptic Gospels can be fully integrated with the descending Christology of John by drawing on Augustine, who spoke of the Holy Spirit as love. The love that is the Spirit is shared between Father and Son: the Father fully bestows the Father's love (which is the Holy Spirit) onto the Son, the Son returns this love, fully bestowing the Spirit on the Father. Hence a "bestowal model" of the Trinity. 25 Kilmartin believed that if the Holy Spirit is seen as an immanent term distinct from the act of mutual love, then the Spirit becomes a kind of bridge standing in the way of the immediacy of Son to Father.
26 But according to a bestowal model of the Trinity, the Holy Spirit is conceived of not as the term of the operation of the Father's love, but as the operation itself: love. As the subsistent operation of love, the Spirit is not an intermediary but the very bond uniting Father to Son and Son to Father. As such, the Spirit is not a mediator, but the personal mediation between Father and Son. Thus the Incarnation corresponds, within the life of the Trinity, to the bestowal of the Spirit on the Son as the object of the Father's love. From the beginning of his existence, Jesus of Nazareth is the Son of God in a concrete humanity. And the response of Son to the Father thus takes place precisely through this concrete humanity. It is a response realized over the course of Jesus' whole human life.
The mystery of Christ is, on the one hand, the Incarnation of the Son of the Father as the final, never to be surpassed expression of the Father's fidelity to His covenant with humanity. But the mystery of Christ also embraces the response of the incarnate Son to the fidelity of the Father.... In his humanity the Son knows and loves the Father in the way that all humanity finds God and holds to God. Through the objective content of his consciousness he experiences his basic orientation to the Father, which yields knowledge of his special relation to the Father and the mystery of the Father's special love for him. This gives birth to his all-consuming love of the Father, the characteristic trait of Jesus according to the New Testament. The state of having this knowledge and love, which is called the life of faith, expresses itself in acts of the life of faith. By his human acts of faith the man Jesus responds to his own mystery, which is the mystery of the fidelity of the Father to His covenant with humanity.
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Here emerges Kilmartin's special attention to the category of faith. Characteristic of his ascending Christology, Kilmartin grounded his theology of the Christian life not on faith in Jesus (objective genitive) but rather on the faith of Jesus (subjective genitive). Jesus' primary subjective experience was the love of the Father that is the Spirit. The Gospels attest to the many ways in which Jesus accepted this love and responded to the Father through concrete acts of love for God and for God's children. His acts of teaching and preaching, healing, serving, and welcoming reveal a personal history of self-offering, a conscious and active response to God's self offer. This response is the faith of Jesus, a life of faith that developed over time. Kilmartin stated: "This response of faith by Jesus, carried on through the whole of his life, can be described as the progressive upward growth of his humanity toward the goal of the highest possible embodiment of the acceptable response to the covenant initiative of the Father in him." 29 Since concrete acts of love constituted Jesus' human response to the Father, they shaped the content of Jesus' faith-relationship with the Father: the Holy Spirit. 30 Not only did the divine sonship take on the specific character of the unique human personality and life of Jesus of Nazareth, 28 "Sacraments as Liturgy of the Church" 541. Kilmartin but "the progressive actualization of this divine sonship during Jesus' life included the progressive actualization of the transcendental love of the Son for the Father," which is the Spirit. 31 "Consequently, in virtue of the hypostatic union, the Spirit must be said to acquire the traits of Jesus' personal and individual love of the Father. In this sense we can speak of an 'incarnation' of the Spirit in Jesus' love of the Father. Also, we must say that there was a progressive incarnation of the Holy Spirit which realized the limits possible in this life in Jesus' total giving of self on the cross." 32 The cross is inseparable from Jesus' life of faith, which was the human response of the Son to the Father's gift of self-a life of love lived to the end.
When Kilmartin described Jesus' high priesthood in terms of his final human act of sending the Holy Spirit, he had in mind the "acceptable worship" that is nothing other than Jesus' life of faith that culminated on the cross. "The risen Lord sends the Spirit to enable humanity to respond to the Father with the love of daughters and sons in union with his acceptable worship." 33 The sacrifice of Jesus is not limited to the cross, nor is his high priestly work. This high priestly work is a theandric act (a divine act flowing from his glorified humanity) of sending the Spirit; coming at the end of his earthly life, it can only be properly understood within the context of an entire life of faith, over the course of which the Spirit was modified by the personal history of the man Jesus. The Spirit who is sent is marked by the story of Jesus' life of faith. This Spirit, the Spirit of Jesus' faith, links the sacrificial priesthood of Christ to the sacrificial priesthood of all believers.
THE PRIESTHOOD OF ALL BELIEVERS
Through the working of the Holy Spirit, the priestly people of God participate in the response of faith of Jesus. This Spirit, who is the bond of love between Father and Son, is the source of the "mediated immediacy" 31 33 Ibid. 90. In a study of patristic sources, Kilmartin noted that, as a result of the Arian controversy and in order to avoid the charge that the divine Son serves as mediator, the classical eucharistic prayers of the Eastern churches tend to associate Christ's high priesthood with his humanity, not with the person of the Word. Thus the Eucharist, as sacrifice of Christ the high priest, evidences an anamnetic character: "Correspondingly, in their writings the concept of the Eucharist as representation of the past saving acts of Jesus came to the foreground" ("The Active Role of Christ and the Spirit in the Divine Liturgy," Diakonia 17 [1982] 95-108, at 100). between believers and Christ. 34 The simultaneous closeness and distance of believer to Christ is guaranteed by the Spirit, understood not as a mediator, but as mediation, the dynamic bond of unity (love) by which believers are caught up in the self-offering response of the Son. This self-offering of believers, in conformity to the self-offering of Christ, is the way in which the priesthood of all believers is exercised: "This radical self-offering of the faithful is the only spiritual response that constitutes an authentic sacrificial act according to the New Testament (Romans 12:1)."
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Sharing in the Spirit of Jesus' Faith
The sanctification of human persons takes specific shape in conformity to the spiritual attitudes and actions of Christ. These attitudes are demonstrated in Jesus' particular life of faith. They are made possible in the believer through the gift of the Spirit, the Spirit of the faith of Jesus. Through the Spirit, human beings join in the trinitarian dynamic experienced by Jesus: the experience of being loved by the Father and the selfoffering response to the Father in love. Since the Spirit's presence in the world is modified by the personal history of faith of Jesus, especially the sacrificial love sealed by his death on the cross, the subsequent sending of the Spirit does not simply draw believers to Christ in an undifferentiated way. Rather the Spirit of the faith of Jesus draws believers into the sacrificial attitudes of Christ. The Spirit who is marked by the story of Jesus' faith life marks the faith life of believers with his story. Christian faith is a participation in the faith of Jesus, a sacrificial faith demonstrated in his human acts of love of God and love of neighbor.
The Spirit and Liturgical Memory
The conformity of believers to the faith of Jesus is expressed and powerfully actualized in the liturgy. For Kilmartin, liturgy is the life of faith under the mode of celebration. 36 In liturgy, faith "as the act of acceptance of God's self-communication, the realization of the basic attitude of selfoffering to God to receive the meaning of one's life from God, is given the opportunity for an offering that embraces the whole person in an especially intensive and extensive way because of the expressiveness of the sacramental celebration."
37 Liturgy enables the human response to the Father's self-gift and is thus the means by which human persons enter more deeply into union with God. But this response is nothing other than a participation 34 "Sacraments as Liturgy of the Church" 543; The Eucharist in the West 357. 35 The Eucharist in the West 382-83. 36 "Sacraments as Liturgy of the Church" 527. 37 Ibid. 539. in the faith of Jesus, through which human persons experience the Father's love and are united to Christ in his response to the Father-believers are caught up by the Spirit in the saving dynamic of trinitarian life. It is for this reason that Kilmartin described the theology of liturgy as the theology of the economic Trinity.
38 Sacraments, which fall within the category of liturgy for Kilmartin, exist both to allow faith to be expressed and to enable the subject to accept the gift of faith in the context and contours of an individual life lived in relation to others. All of this works by the power of the Spirit who enables, through liturgical activity, believers to express their inner conformity to the worship of Christ. This process is grounded on the Spirit's transmission of the sacrificial attitudes of Christ.
Jerome Hall has argued convincingly that at the heart of Kilmartin's theological project is a question that he faced from the very beginning of his career: What is the relationship between Jesus' historical deeds and the liturgical celebration?
39 When Kilmartin began teaching sacramental theology on the eve of Vatican II, the literature of the field had been marked for nearly four decades by a vigorous debate surrounding the "mystery presence" of Christ in the liturgy. 40 The Mysteriengegenwart controversy began when a German Benedictine from the abbey of Maria Laach, Odo Casel, challenged the legalism and neo-Scholastic metaphysics that had marked textbook treatments of sacramental efficacy. For Casel, liturgy and sacrament ought to be understood under the category of "mystery," a category that describes the presence of divine salvation under symbolic signs. Casel spoke of Christ as the basic mystery and proposed that the glorified Christ makes objectively present, under the veil of the sacramental sign, the saving work accomplished on the cross. The liturgy is nothing less than the occasion for a personal response of the believer in faith to the very presence of Christ. 41 Critics argued that Casel presupposed a perennialization of Christ's sav-38 "A theology of liturgy merely attempts to show how Christian worship, in all its forms, should be understood as the self-communication of the Triune God.... The mystery of the liturgy is the mystery of the history of salvation, fully revealed in the special missions of the Father's one Word and one Spirit. It is, at its depth, the life and work of the Triune God in the economy of salvation" (Christian Liturgy
The following paragraphs draw on Hall, We Have the Mind of Christ 1-37. 40 Hall identifies four secondary sources as particularly influential in informing Kilmartin The early-20th-century debates surrounding the mystery presence were, for Kilmartin, inconclusive. Neither the instrumental causality of the neoScholastics nor the mystery language proposed by Casel could adequately respond to objections raised. The solution, he believed, lay in the category of memory. Memory linked Jesus' historical deeds and the liturgical celebration; through memory the assembly is made present to the faith of Jesus. In presenting his argument, Kilmartin drew on theologians, like Gottlieb Sohngen, Cesare Giraudo, Hans B. Meyer, Brian McNamara, and others, who were giving new attention to the subjective dimension of Christ's presence in liturgical activity. 42 According to Kilmartin, in the liturgical anamnesis, the Church recalls the deeds of Jesus, bringing worshipers back to his life of self-gift, fulfilled and finalized in his sacrifice on the cross. This memorial transforms Christians through memory, the memory of Christ's sacrifice. Through this remembrance, the assembly receives the mind of Christ, faith as a participation in the faith of Christ, conformity in one's own person to the sacrificial attitudes of Jesus. 43 In plain language, the community learns to love by recalling how Jesus loved. In this remembrance, Christ is present. Kilmartin's notion of memory as presence recovered a subjective dimension to Christ's presence, without falling into a subjectivism devoid of any objective content. He rejected a too sharp distinction between an objective concept of "cultic memorial" and a subjective notion of remembrance. Too many theories on anamnesis, he believed, have been tainted by fears of subjectivism, giving rise to a notion of objective presence that cannot be supported biblically. 44 Such an objective approach may be useful for preaching, but it fails to capture the intimate relationship between Christ's presence and the activity of the assembly. For Kilmartin, objective content is provided by the Holy Spirit, who enables the community to remember the actions of Jesus. The Spirit empowers a remembrance that transforms the history of Jesus into a mystery present and living for us. 45 The response of faith of ordinary human persons can be described as a participation in the life of faith of Jesus insofar as the response is conformed to the meritorious attitudes of Christ. The possibility of this active participation is not a matter of simple human endeavor based on the subjective memory of the New Testament accounts of the life of Jesus. Rather, it is based on the working of the Holy Spirit, who is the mediation of the personal immediacy of believers to Christ and of the divinely transmitted conformity to the spiritual attitudes of Christ. 46 Occurring within the consciousness of the subject, memory is not reducible to the subject's effort. The memory of Christ's deeds is a gift of the Spirit, who is both the source of sanctification and the source of "the psychological reality of the life of faith." 47 As source of faith, the Holy Spirit guarantees an accurate memory of Jesus' life of faith. This guarantee is possible thanks to a bestowal model of trinitarian relations, which recognizes that the Spirit has acquired the traits of Jesus' personal and individual love of the Father. The Spirit of mutual love binds believers to the object of the Father's love, the Son, joining the assembly to Christ's human response to the Father's invitation. 44 The Eucharist in the West 303. 45 Kilmartin cited favorably the pneumatological approach to anamnesis of Maurice Giuliani (The Eucharist in the West 304-305). See M. Giuliani, "Presence actuelle du Christ," Christus 2 (1954) 97-107, at 107. In an early survey article, Kilmartin had noted scholarly attention to the Spirit's role in liturgical memory: "But the goal of the Eucharist is to permit men to associate themselves with and participate in Christ's sacrifice. This is made possible by the Spirit, who, as soul of the Church, is particularly the memory of the Church. Through the Spirit Christ makes His spouse participate in His divinized memory. At the time of the Eucharist, the Spirit gives the Church the grace to recall, to render herself present to the Christ of history, passing from the world to the Father" ("Sacramental Theology: The Eucharist in Recent Literature," Theological Studies 32 [1971] 233-77, at 245-46). 46 The Eucharist in the West 357. 47 Ibid. 358.
It is in this Spirit-enabled dynamic of gift and return that the priestly character of the people of God is most clear.
The exercise of the priestly worship of the eucharistic community is grounded on its character as a priestly people of God that 'participates' in the priestly worship of the one High Priest, Jesus Christ. But this takes place in the power of the Holy Spirit.... [A]s divine source of the human worship of the Son of Man offered to the Father in faith, the Spirit is also the source of the worship of ordinary human persons conformed to the worship of Christ's humanity. 48 Marked by the concrete contours of Jesus' sacrificial life of faith-the worship of Christ's humanity-the Spirit shapes the spiritual sacrifice of the whole of life that characterizes the priestly people of God. In the liturgy, but not exclusively there, the Spirit works to bring believers' sacrificial offering of their own lives into union with the sacrificial offering that was Christ's life. Believers participate in the priesthood of Christ in their actualization of his sacrificial faith, a faith shaped by the particular acts of love of God and love of neighbor that characterized Jesus' own life.
In this light, Kilmartin's consistent emphasis on the entire assembly as the active subject of the liturgy becomes clear. The eucharistic sacrifice is not an activity or a thing made objectively present to the community, who only subsequently respond in an act of private devotion. The eucharistic sacrifice is the high point of a single movement of response made by the entire assembly. It symbolizes and empowers the acceptable sacrifice of the whole priestly people of God, their participation in Jesus' own response to the initiative of the Father. Liturgy enables and evokes the response of faith that leads into and out of a life of faith lived in conformity to Christ's own self-offering. "The active participation of the assembly is realized by the individual believer's degree of agreement with the religious attitudes expressed verbally and gesturally in the ritual act, and which mirror the sacrificial attitudes of Jesus expressed at the Last Supper and in the event of his historical death of the cross." 49 Within this corporate response of faith, the ministerial priest plays a leading role.
THE MINISTERIAL PRIESTHOOD
Running throughout Kilmartin's writings are the elements of a theology of the ministerial priesthood grounded in the trinitarian dynamic of bestowal and return, a dynamic revealed in the priesthood/sacrifice of Jesus, who inaugurates the priesthood/sacrifice of all believers as a participation in his own self-offering response to the Father's gift of self. What follows is an attempt to identify these elements latent in Kilmartin's work. What Ibid. 374. Ibid. 371. emerges is the unstated thesis guiding Kilmartin's treatment of apostolic office: the ministerial priesthood exists to serve the self-offering of believers by helping the faithful to appropriate those sacrificial attitudes and actions of love of God and love of neighbor that marked Jesus' own life. In other words, the priest ministers by helping the community remember Christ.
Witnessing to the Faith of the Church
The ministerial priest lives the faith of the Church as a participation in Jesus' response to the Father (as member of the priesthood of all the faithful) even as he witnesses to this faith (as member of the ministerial priesthood). Having seen his systematic approach to the faith of Jesus and liturgical memory, we are in a better position to appreciate Kilmartin's claim that the priest represents Christ because he represents the faith of the Church.
In an early article on apostolic office, Kilmartin turned to the experience of the Resurrection in order to explain the relationship between faith and church institution/office. 50 In the Resurrection appearances, the risen Christ-living outside the confines of space and time-makes himself present to the chosen witnesses as source of their faith in his presence and as the content of their act of faith. Their ministry is grounded in this primal faith experience: "the content of office of the 'chosen witnesses' of the Resurrection is the obedient exercise of their faith in Christ." 51 But what is the relationship of this faith experience to later church institutions, to later apostolic office? Kilmartin rejected the tendency of traditional Western theology to see Christ binding his presence to institutions that operate independently of the faith of the Church (a danger present in neoScholastic treatments of apostolic succession, ex opere operato, or the institution of the seven sacraments by Jesus, for example). This objectification of the means of salvation fails to do justice to a key conclusion he drew from the Mysteriengegenwart controversy: "Without the exercise of the faith no sacramental presence of Christ or the passio Christi is possible." 52 Kilmartin recognized that, historically, this objectification grew out of a desire to guarantee Christ's presence in the Church over against the vicissitudes of the faith of the community. His thesis was not meant to reduce Christ's presence to individual faith. Faith is precisely the faith of the Church of which Christ is the source. 54 His original contribution becomes more evident by explicitly linking this pneumatological concern to his theology of liturgical memory.
The ministerial priest makes Christ present to the community through the particular way in which he exercises the faith of the Church, namely, by witnessing to and serving this faith. If faith is described as the human response to the Father's self-communication, the specific content of the life of faith is gleaned from the concrete life of faith of the man Jesus. Participating in the faith of Jesus-his response to the Father-is what marks the authentic life of faith of the believer; it is the acceptable sacrifice of the priestly people of God. And it means conforming one's own life to the sacrificial attitudes and actions of Jesus himself, for these attitudes and actions constitute his faith. Herein lies the meaning of ministry for Kilmartin. For the faith of Jesus continually needs to be held before believers and believers need to be made present to this faith in order to participate fully in it. It is the Spirit of Jesus' faith that calls this faith to mind and so transforms the faithful. But human agents serve the activity of the Spirit in acts of ministry that remind the community of Christ. Thus Kilmartin's appeal to the category of memory offers a framework for a theology of ministry in general, and a theology of ministerial priesthood in particular.
The community is reminded of Jesus' faith by being brought to the concrete acts of love that constituted his life of love, a life lived faithfully to the end. That broad service of witness and memory does not belong exclusively to the ministerial priest. "Since the office bearer does not possess all charisms, his activity does not exhaust the public display of the dependence of the Church on Christ. Rather the mystery dimension of the Church is publicly displayed by the full public display of the variety of charisms of the community." 55 Nonetheless, the priest's role is distinctive. In the liturgical celebration, the ministerial priest plays a unique role in calling to mind Christ.
Calling to Mind Christ in the Liturgical Anamnesis
Christ is present in the lives of human persons whenever faith is actualized in the sacrificial attitudes and actions of loving self-gift that constituted Jesus' own life. But, for Kilmartin, Christ is most fully represented in the celebrating community. As the "performative form of the act of faith," the ritual act of liturgy is the event in which the Church actualizes itself in a transforming moment of explicit faith. 56 It "brings to the surface the mystery of the Church of Christ, in order that it may be lived more consciously and explicitly in the social dimension of the life of faith."
57 Given its corporate and explicit nature, the liturgy is a key moment in calling to mind Christ. In liturgical celebration, the faithful are rendered present in memory to the self-offering of the Son, an actualization of faith that is nothing less than an incorporation into the trinitarian dynamic of self-gift and response.
An emphasis on the active participation of the liturgical assembly, fortunately recovered at the Second Vatican Council, was obscured in previous centuries by the development of a moment of consecration theology that had become a characteristic feature of the average modern Catholic theology of the Eucharist. This theology removes the institution narrative from its proper context within the eucharistic prayer, reduces the rite of communion to a non-essential (merely integral) element of the eucharistic sacrifice, feeds a problematic objectification of the sacramental presence of the sacrifice of the cross, and subverts the active participation of the assembly through a theology of direct representation of Christ by the ministerial priesthood. 58 It distorts the witness of the eucharistic prayers of the first millennium, shortchanges the pneumatological and the ecclesial dimensions of the liturgy, and privileges the lex credendi over the lex orandi. It is, Kilmartin bluntly asserted, "a weak synthesis without a future." 59 In 55 "Ecclesiastical Office, Power and Spirit" 103. 56 The Eucharist in the West 371. See Christian Liturgy 44-^7; "Sacraments as Liturgy of the Church" 544.
57 "Sacraments as Liturgy of the Church" 527. 58 "The Catholic Tradition of Eucharistic Theology" 436-41. 59 The Eucharist in the West 365.
the impact of this synthesis on the theology and practice of the ministerial priesthood, Kilmartin quoted approvingly Angelus Haussling:
It leads to the elevation of the priest, because he speaks the words of Christ in the account of institution according to 1 Corinthians 11 and the Synoptic Gospels, to the role of the one acting in persona Christi, (and finally representing the person of Christ himself...) in such a way that he is no longer, as the rite clearly shows, receiver with and in the celebrating assembly (which is the Church) and so remains and must remain. Otherwise, as the logical consequence, a sacramentalistic clericalism results that works destructively. °
Moving past this moment of consecration theology, Kilmartin sought to recover the epicletic dimension of the whole eucharistic prayer, and to locate the role of the ministerial priest within this context. An exclusive focus on the narrative of institution had reduced the anamnetic character of the eucharistic liturgy to one moment within the rite and given to the words of consecration a sense of near-magical efficacy. Kilmartin argued that the narrative of institution grounds what is in fact a larger prayer of anamnesis-offering, a prayer that includes but extends beyond the words of Jesus. The proclamation of the memory of Jesus occurs within the context of, and is thus itself shaped by, the prayer of petition to the Father to bestow the Spirit on the gathered assembly. In other words, anamnesis is epicletic in nature. 61 Recalling the memory of God's deeds in the past is one moment within a seamless ascending movement of petition for the presence of the Spirit to transform the elements of bread and wine so that the assembly itself might be transformed into the body of Christ.
Within the context of anamnesis as epiclesis, the ministerial priest serves as the "external agent of communication of the performative form of the eucharistic faith, the Eucharistic Prayer." 62 He places the signs of Christ as a public person in a public act, repeating the words and gestures of Christ.
63
On the one hand, "[a]s act of Christ, it is the act of the host who is High Priest and giver of his self-gift." 64 This action is the unique and clearest expression of the priest's ministry of reminding the community of Christ, and in it, the community becomes present to the saving deeds of Jesus. On the other hand, "[a]s act of the Body of Christ it is one of grateful acceptance of Christ's self-gift." 65 Anamnesis is not understood as locating the ministerial priest over and against the priestly people, much less is it an objective representation of the sacrifice of Christ effected by the priest. "The transitus of the liturgical community to the Father is expressed liturgically in the Eucharistic Prayer. The transitus of Christ himself is recalled but is not represented objectively and sacramentally to the assembly in the Eucharistic Prayer, for the Eucharistic Prayer is prayer of the Church." 66 In recalling the saving deeds of Christ, the whole assembly asks that the Spirit of Jesus' faith, shaped as the Spirit is by the deeds and attitudes of Jesus' love, might shape the lives and minds of the gathered community; it is a prayer to join Jesus in his loving response to the Father, a prayer for salvation itself. "The Holy Spirit brings about the presence of the historical sacrifice of Christ, and acts through it as source of the transmission of the sacrificial attitudes of Christ that enable the liturgical assembly to participate in Christ's self-offering through the medium of the Eucharistic Prayer."
67
In reciting the institution narrative, the ministerial priest calls to mind the sacrifice of the cross; it is the high point of his ministry of reminding the community of Jesus Christ. Anamnesis extends beyond this moment to include the whole eucharistic prayer, the whole eucharistic celebration, the whole life of ministry of the priest. 68 Witnessing to and serving the faith of the Church by reminding the community of Jesus' own faith provides the unifying framework for the life of ministry. Reminding the community of Jesus Christ is not a purely intellectual proposition or ritual act; it includes all those actions that enable the faithful to take on in their lives the sacrificial attitudes that marked Jesus' own life. For in every ministerial act the priest strives to serve to remind the world of the priesthood of Jesus Christ.
Gains for a Theology of Ministerial Priesthood
The notion of ministerial priesthood as anamnesis situates this ministry in relationship to the priesthood of Christ and places it within the context of the priesthood of all the faithful. It is a conclusion drawn from Kilmartin's reflections on memory, sacrifice, and the role of the Spirit in Christian life and liturgy. His approach suggests four gains for a contemporary theology of the ministerial priesthood: the relationship of priesthood to the concrete deeds of Jesus' life, a pneumatological corrective, attention to the primacy of faith, and the use of priesthood language in a theology of ordained pastoral leadership.
(1) Connection to the Concrete Deeds of Jesus' Life. In his trinitarian 66 The Eucharist in the West 370. 67 Ibid. 382. 68 "This pastoral ministry is exercised by witness to the faith in word and act: through witness of preaching and teaching, the charitable service of others and through leadership in communal worship" (The Eucharist in the West 375).
vision of liturgical anamnesis, Kilmartin underlined a strong link between the priest and Christ, while at the same time avoiding two extremes: on the one hand, a physicalistic imaging of Christ that came to be attached to a theology of direct representation and, on the other hand, a spiritualized identification with Christ more concerned with the interior life than with ministry. The first extreme colors the iconic argument provided by Inter insigniores, in which the natural resemblance demanded by sacramental signs is used to argue that the priest, who acts in the person of Christ and thus represents Christ, must be male. 69 We have already noted Kilmartin's objections to the argumentation of Inter insigniores. The second extreme is found in the French School of priestly spirituality, which, with its theology of priest as alter Christus, located priestly identity in an interior imitation of Christ's self-renouncement. Clouded by a phenomenological, cultic understanding of the priest as mediator, this approach translated Christ's self-sacrifice into a spirituality of denial: the priest was other-worldly, a man set apart for the things of God. 70 Kilmartin noted that this alter Christus theology attempted to give a personal dimension to a Scholastic approach that seemed to say that the priest, acting in the sacraments, was an impersonal agent or a mere instrument of Christ. Yet its effect was to locate the priest outside the community of believers. Besides, it missed the point of the Scholastic approach. "The true perspective of the Latin tradition, and of scholastic theology, is not found in the concept of the 'quasiidentification' of the priest with Christ. Rather, the priest is personal instrument or minister of Christ." refracted through the various New Testament witnesses. A strong connection between the deeds of Jesus and those of Christians pushes a theology of ministry beyond an empty reiteration of biblical metaphors or a lazy appeal to an abstract ideal of self-sacrifice toward the concrete example of Jesus, reminding the community that faith is an active participation, through the Spirit, in Jesus' fully-human, historical response to the Father's self-gift.
(2) Pneumatological Corrective. An overdrawn identification of the priest and Christ is avoided by giving attention to the Spirit of Christ, who enables the "mediated immediacy" of believers to Christ and who creates and empowers the Church's ministries. "Hence in his official capacity the priest connotes, for the eyes of faith, the activity of Christ working through the Spirit. In this sense the priest can be said to act in persona Christi per Spiritum and, incidentally, be described as participating in the Spirit of the priesthood of Christ." 72 Kilmartin's effort to overcome the Christomonism of Western theologies of ministry was not simply the addition of a theology of charisms to traditional discussions of church order and institution. The Spirit does not separate, as a mediator, the priesthood of the minister from that of Christ; rather, the Spirit is the mediation, the bond of unity that holds the priest to Christ.
The interplay of anamnesis and epiclesis that shapes the eucharistic prayers guides a theology of ministerial priesthood. In the liturgical anamnesis, the institution narrative takes on the role of a prayer of petition: anamnesis itself is epicletic in nature. The whole eucharistic prayer is one ascending movement of prayer for the Spirit's presence. Likewise, the ministerial priesthood, a ministry of reminding the community of Christ, is itself epicletic, actualized in various acts of ministry that constitute prayers of petition that the Spirit of Jesus' faith might come upon the community and conform the attitudes and actions of its members to the sacrificial response of Jesus. Within such a framework, a theology of priestly power (which Kilmartin linked to the moment of consecration theology) gives way to the categories of prayer and petition, reclaiming the role of the Spirit as source of all ministerial empowerment.
(3) Primacy of Faith. The Spirit is the Spirit of Jesus' faith, marked by the concrete contours of Jesus' own life of faith. Stretching beyond a neoScholastic theology of intellectual assent, Kilmartin cast faith as a total life response to the self-communication of God-a dynamic at work in the life of Jesus and in the lives of ordinary human persons. Faith is nothing less than the offer of self in response to the love of the Father, made in union with Christ through his Spirit. It is salvation history in the life of an individual, the gift of being caught up in the trinitarian dynamic of love. Ministry is best understood within such a "theology of faith as form of life and "Sacraments as Liturgy of the Church" 531.
act." Given the primacy of faith in Kilmartin's system, he rejected the notion that Christ binds his presence to institutions that operate independently of the faith of the Church. The ministerial priesthood does not exist for its own sake; it exists to witness-to express and, in doing so, to advance-the faith of the Church. Serving the one life of faith of the community enables a participation in the sacrifice of Christ through a life of self-offering. This service of faith takes place through all of the priest's acts of ministry, but is particularly clear and effective in the liturgical celebration.
(4) The Language of Priesthood. Kilmartin did not promote priesthood as a comprehensive category for understanding the ordained ministries of bishop and presbyter. Nevertheless, he did defend the use of priestly language: "As minister of Christ the high priest, and minister of the priestly people, he merits the title 'priest.' " 74 And he gave an indication of the breadth of the category when he said: "Within the New Testament perspective the ministry of presbyter and bishop can be called priestly primarily because in all their Church related activities they mediate the priestly service of Jesus Christ. The qualification 'priestly' cannot be reserved for their activity in the celebration of the Eucharist." 75 Within the Roman Catholic tradition, priestly language has such a strong historical association with a cultic model of ministry that an unnuanced contemporary appropriation will only evoke a theology of ministry that is no longer tenable and a pastoral reality that no longer exists. Here Kilmartin's trinitarian rethinking of Christian sacrifice offers a fruitful direction. If a phenomenological approach defines sacrifice as "a gift presented to God in a ceremony in which the gift is destroyed or consumed," it defines the priest in terms of this sacrifice: a priest performs a sacrificial ritual as a specialist on behalf of a community. But the Christ event turned this notion of sacrifice on its head. 76 Sacrifice begins not with human but with divine activity: the Father loves the Son in an act of selfcommunication in the Spirit, the Son loves the Father in a self-offering response in the Spirit. So too priesthood is turned upside down. Christ is the priest, his priesthood is one and the same as his sacrifice, it is a priesthood in which all of the faithful share. In this context, the ministerial priesthood exists to serve this priesthood of all believers. It is a service that involves calling to mind the saving deeds of Christ and invoking the Spirit to transform the minds of the faithful so that they may exercise their priesthood in lives of faith marked by the same acts of loving self-gift that marked the life of Jesus. This service, this "priestly" ministry, is exercised not only in the liturgy, but in all aspects of the ordained priest's life of ministry.
CONCLUSION: KILMARTIN AND VATICAN II
Kilmartin's project provides an opportunity for constructing a theology of the ministerial priesthood both attentive to the richness of the tradition and responsive to the pastoral needs of the present. It is a direction suggested by Vatican II in its recasting of priestly language, a dimension of the council's teaching that has too often been overlooked. 77 Commentaries on the second article of Vatican II's Presbyterorum ordinis note that the article was included as a concession to those at the council who wanted to reaffirm traditional sacerdotal language. 78 It has been criticized for repeating Trent's reduction to the cultic: priests receive the sacred power of offering sacrifice and forgiving sins. Kilmartin himself saw in Presbyterorum ordinis no. 2, the remnants of a problematic "quasi-identification" of the priest with Christ: "In the post-conciliar period a still significant number of Catholic theologians explain the mystery dimension of the priesthood from this point of view. For it offers an easy way out of a purely functional understanding of office. As a rule, however, the explanations provide more questions than answers." 79 proclamation of the Gospel that the people of God is called and gathered so that all who belong to this people, sanctified as they are by the holy Spirit, may offer themselves "a living sacrifice, holy and acceptable to God" (Rom 12:1). Through the ministry of priests, the spiritual sacrifice of the faithful is completed in union with the sacrifice of Christ the only mediator, which in the Eucharist is offered through the priests' hands in the name of the whole Church in an unbloody and sacramental manner until the Lord himself shall come (see 1 Cor 11:26). The ministry of priests is directed to this and finds its consummation in it. For their ministration, which begins with the announcement of the Gospel, draws its force and power from the sacrifice of Christ and tends to this, that "the whole redeemed city, that is, the whole assembly and community of the saints should be offered as a universal sacrifice to God through the High Priest who offered himself in his passion for us that we might be the body of so great a head."
Therefore what priests try to achieve by their ministry and life is to procure the glory of God the Father in Christ. That glory consists in people's conscious, free, and grateful acceptance of God's plan as completed in Christ and their manifestation of it in their whole life. Thus priests, whether they devote themselves to prayer and adoration, or preach the word, or offer the eucharistic sacrifice and administer the other sacraments, or perform other services for people, are contributing at once to the increase of God's glory and people's growth in the divine life. And all these activities, since they flow from the paschal mystery of Christ, will find their consummation in the glorious coming of the same Lord, when he shall have delivered up the kingdom to God his Father (see 1 Cor 15:24). 80 The notion of priesthood extends beyond a narrow identification with eucharistic cult. For Paul, the preaching of the word was a sacerdotal act, insofar as it furthered the offering of the people, who offer themselves as "a living sacrifice, holy and acceptable to God." Priesthood involves the offering of sacrifice, but this sacrifice is vastly expanded. It is the offering of life, nothing other than people knowingly, freely, and gratefully accepting what God has achieved perfectly through Christ and manifesting this gift in a response of their whole lives. In Presbyterorum ordinis no. 2, priesthood is not simply one dimension alongside the pastoral or the prophetic. Insofar as these serve the offering of life, the various ministries of prayer, preaching and presiding, counseling and community leadership, active service, teaching, and prophetic witness-all are priestly activities of the ministerial priest.
The preceding pages have employed the language of priesthood-the priesthood of Christ, the faithful, and ministers-as a framework within which to present a synthetic account of Kilmartin's theological project. I have shown how his explicit treatment of apostolic office is situated in relationship to his broader liturgical and trinitarian vision, a vision in which the role of the Spirit in enabling the memory of Jesus' life of faith transforms the lives of human persons into a participation in Jesus' own selfoffering response to the Father's love. In this dynamic that is the salvation history celebrated in liturgy, the ministerial priest serves the self-gift of believers by calling to mind Christ. 81 81 1 wish to acknowledge and thank Xavier University and the Louisville Institute for providing a summer stipend in support of research leading to this article.
